It was after three in the afternoon when Fabiano Kaxinawá and his brother Leopardo suggested that the rite's participants take a walk through the forest located close to the property where the meeting would be held later. One of the non-indigenous organizers told the group that the locale is very sacred having once been the habitat of extremely wise monkeys: Guapimirim is situated near to a forest reserve in the state of Rio de Janeiro where archaeologists found fossils of primates that inhabited the region millions of years ago. He added that it would be a unique opportunity to witness an ancestral ritual of discovering the forest preserved by the Kaxinawá people in a place energetically linked to humanity's ancestral past. During the walk, small monkeys appeared in the canopy of one tree, jumping from branch to branch. Everyone stopped to look, especially those in the rear group. Some took photos with their mobile phone cameras while others observed the movement of the small primates attentively. They were beautiful and inspired in the visiting city dwellers the idea that the forest should be preserved, as one of the organizers had remarked at the start of the walk. The enchantment and fascination awoken by this moment drew gasps from participants and quickly became a sublime experience for some of them. A few seconds after the sighting of the primates was announced by a young woman wearing a diadem of flowers, the shaman uttered a phrase that went down like a bomb with the rite's participants and organizers: "Just think how delicious these monkeys would be on the barbecue!" The shaman's proposal left everyone shell-shocked. The expression on the face of each participant clearly showed the lack of understanding of what was happening. 2 The above passage is taken from field notes made during my ethnographic research on an urban curing rite involving the consumption of ayasociol. antropol. | rio de janeiro, v.06.01: 159 -179, abril, 2016 An ancestral curing ritual of the Huni Kuin people (also known as Kaxinawá) with the sacred ayahuasca drink (soul medicine) under the guidance of the shaman curer from the Kaxinawá Amazon, born in the Belo Monte village in the municipality of Rio Jordão, in Acre [state] .
The Huni Kuin Knowledge and the Force of the Amazonian Forest: The Huni Kuin (Kaxinawá) people have a deep knowledge of the science of the forest and its mysteries. All knowledge is transmitted through Nixi Pae (Ayahuasca). In the ceremonies conducted by the shaman, the sacred drink indicates the paths to follow, teaches, cleanses and clarifies. It comprises a powerful cure at various levels (Publicity material, 2006) .
The shamans belong to a family with an extensive tradition in shaman- Compared with indigenous peoples from other ethnic groups, or even other Kaxinawá, the Huni Kuin brothers achieved something in approximately five years that no other shaman had achieved, providing indigenous therapeutic curing rites for non-Amerindians. The young men left their village in Acre and were soon welcomed at New Age spirituality centres that included the urban ritual of Nixi Pae among their mosaic of traditional knowledge practices, alongside yoga, biodance, acupuncture, shiatsu, shamanic rites of North American peoples, diverse massage techniques and alternative therapies. Between forest shamanism in the city: the kaxinawá example sociol. antropol. | rio de janeiro, v.06.01: 159 -179, abril, 2016 geneous group of residents from the cities who shared an interest in preserving the culture of the Kaxinawá people, calling themselves 'Huni Kuin guardians.' This group, which is responsible for organizing the encounters in these two cities, sponsored three trips by the shamans to Europe to perform the ayahuasca consumption rites. As well as the rites, the shamans offer talks, workshops and dance presentations.
The main organizer of the Nixi Pae rituals in Rio de Janeiro is the white wife of one of the shamans, Fabiano. She is a psychologist whose postgraduate research concluded with the presentation of a Jungian-inspired monography on the visions provoked by consuming ayahuasca. Since then she has presented herself professionally as a transpersonal psychologist working along The Nixi Pae rite begins with the shaman's wife asking to speak. In her introduction she says that everyone is gathered there to discover a little about the path of light walked by the peoples of the forest for millennia. This moment will afford the people of the cities the unforgettable experience of learning about and experiencing the path. According to the psychologist, this is a knowledge that, despite all the attempts by white people to contaminate the path through their politics, economics and religion, it has remained intact for millennia, dormant in our unconscious. She reminds the participants that the path of ayahuasca is the path of light and love, the opposite path to the city.
According to the organizer, this is why vomiting or unpleasant feelings may become manifest during the journey, since a purification towards the truth is undertaken over the course of the ceremony. She continues her talk by telling those present that other religious groups and currents use the Amazonian drink as a spiritual tool for the same purpose of attaining self-knowledge. However, the urban Nixi Pae rites diverge from these other approaches since they are pure rites based on ancestral knowledge rather than the outcome of a mixture of religious practices. She explains to those present that the journey made through ayahuasca will be conducted by the white Yube, a mythic being that embodies the essence of all things, which for the Kaxinawá assumes the form of a snake. She also recalls that this representation is present in Kaxinawá culture, in their paintings, designs, motifs, and even in the panoramic view that they have from the air when they fly over the rivers in Kaxinawá lands.
After this explanatory introduction, it is the shaman's turn to speak. He begins by thanking everyone for coming, remarking that the moment is very special for his people: from a young age the Kaxinawá go into seclusion in the forest in order to learn about plants. Drawing an analogy with "white people's schools," the shaman tells everyone that this is the moment for him to become the teacher. He tells the participants that he already had the chance to go to In relation to the other substance, kampô, the shaman warns that it
should not be mixed with Nixi Pae, but used only when the "effect of the ayahuasca has faded." In some urban Nixi Pae rites, the young shaman told a summarized version of the Kaxinawá myth on the emergence of kampô:
One of our people's myths tells that one time the Indians from the village had become very sick. The Shaman Kampô had already done everything he could to cure them. All the medicinal herbs that he knew had been used, but none had been able to rid his people of their torment. So Kampô went into the forest and, under the effects of Ayahuasca, was visited by the great God. The latter carried in his hands a frog, from which he extracted a white secretion and taught us how to apply it to the sick. People say that whoever takes the vaccine and ventures into the forest to hunt will be lucky as the person emits a green light, the colour of kampô, and this attracts the game animals. So when the game approaches, the Indian can catch the animals and take them back to the village. (Fabiano Kaxinawá).
After presenting the rite's guides and all the participants, the shaman stands up and, a small glass bottle in hand, scatters eucalyptus essence and mint essence around the fire, asking the organizers to light incense to fill the space with the appropriate aroma for receiving the boa constrictor (jiboia) songs.
While the shaman returns to his place in the centre of the circle, the guide tells everyone to close their eyes so they can enter a state of calm and tranquillity. He then begins to sing in the Hatxã Kuin language, accompanied by his wife and the other organizers. The song asks for permission from the white boa Yube to enter its world. The song's words are read from a book placed in front of the couple, while the organizers have a sheet of paper to help them.
After the song has concluded, there are a few minutes of silence and reflection.
Next, the rite's guide stands up and moves in front of the fire to serve the first article | tiago coutinho dose of ayahuasca from a cup held with both hands, reflecting the red light cast by the fire. Whispering some incomprehensible words, the shaman raises the cup to his mouth and blows on it a few times, uttering the following words:
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We are gathered here to ask permission to enter the world of the white boa, always respecting its paths and choices, asking permission from the Huni Kuin people for the 'people of the big city' to learn a little of this wisdom, which is good wisdom. (Fabiano Kaxinawá).
The shaman then begins to distribute the ayahuasca, raising the first cup to the fire before passing it from hand-to-hand around the circle. When the glass returns to its starting point, the shaman sings a quick song and then solemnly downs the contents himself. After drinking, the guide remains with his eyes closed for a few minutes, uttering words that are impossible to reproduce. The next person to drink is his wife, followed by the other organizers.
The shaman sits in the middle of the circle and asks each participant to come over one-by-one to sit before him and receive the glass. As he hands over the cup, the young shaman asks each person individually whether it is the first time they have used the Amazonian drink. If the person has already participated in another rite with the drink, the dose is given in full. If not, the person receives a half dose. Whispering and blowing alternately in the participant's ear, the shaman asks the person to hold the glass while he fills it with Nixi Pae.
After ingestion, the shaman offers a bowl with fruits to alleviate the bitter taste of the drink. Two or three hours after the distribution of the first glass, the rite's guide stands up and begins all the procedures necessary for the second dose to be served. Once again everyone goes to sit one-by-one in front of the shaman, who follows the same formalities observed with the inaugural dose. The second blessing is accompanied by the song that "summons the force of the vine,"
which should be sung with considerable concentration and determination. After this phase, the participants are already starting to exhibit the effects of consuming the substance: recurrent vomiting, people wrapping themselves with blankets and sheets as they start to experience chills, outbursts of weeping, muttering to themselves and small involuntary actions like trembling and yawning. At this moment the shaman chants a sequence of songs without pause, speaking fewer and fewer words in Portuguese. The third dose is served after a shorter interval than the previous one and the entire procedure repeated.
After the third ingestion of ayahuasca, the shaman may need to shift his attention to a few cases that are hindering the progress of activities. In many of the rites I attended, the shaman had to give special attention to those who had "passed the limit." When the crying fits lead to shouting and brusque bodily movements, and the vomiting becomes constant, the resulting noise ends up disrupting the concentration of others. In some cases that I witnessed, when possession by some spiritual entity occurred, the shaman would lead the participant to a spot in the forest, getting the person to kneel down while he chanted a song more appropriate to the moment at hand.
As the first rays of sunlight appear, the shaman asks all the rite's participants to stand up and hold hands. A song is then begun to which everyone should listen with their eyes closed, since "the snake is spitting everyone out of its belly." At the end of the song, with day breaking, the shaman hands over to his wife. The psychologist thanks the Huni Kuin people profusely, saying that the experience is priceless and that we owe much to this people for having kept this knowledge out of reach of the destruction brought by the whites. She hopes that the unique and deep experience leaves a definitive mark on the life of everyone present and that it helps towards the cure sought for each problem.
The ritual procedures described above refer to a 'standard rite,' that is, a summary of practices that varied little during the encounters in which I took part. Variations in ritual procedures mostly arose from the presence of guest participants from other religious or spiritual orientations that "respect the
Indians." Although the Catholic religion is constantly accused of destroying
Huni Kuin culture, other religions or spiritualties are welcomed in this ritual.
During the fieldwork period I observed followers of Hare Krishna, Santo Daime, Barquinha, Buddhism, yoga and diverse other areas of New Age spirituality. At a particular point of the ritual, these people were invited to sing, play instruments, speak about spirituality and even lead collective prayers. is feeling unwell and needs to be set back firmly on his feet," "a song for renewing the body," "a song to strengthen the mind," "a song to cleanse and calm," "a song to remove fear and restore equilibrium," "a song with the force of tobacco," "a song to remove the brother's bad thoughts" and "a song for emerging from the vision with strength." The songs are repeated over the course of the rite for more than six hours, interspersed with small intervals of silence.
After eight years promoting meetings in which people could consume the Amazonian drink in Rio de Janeiro, the young shaman had a vision during the night telling him that "he should teach the city people the correct way to 
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It is the supreme knowledge of the boa [...]. We were born with this force/With the force of the boa." At the end of the translation class in which this song was studied, a young woman asked the shaman whether the term Yube could be compared to the western notion of God. After a few seconds of reflection, he shook his head and told the young woman;
The God of you people here in the city is not for everyone, he only stays in the church, in the religion and in moments of festivals; the force of the forest is everywhere and within reach of anyone. Yube is not the owner of ayahuasca in the forest only, it guides the work here in the city too. That's why Yube came to bring cures and peace. That's why ayahuasca is not a drug that induces madness, it is a drink of knowledge. (Fabiano Kaxinawá).
Although the young shaman, assisted by his wife, makes considerable effort to teach the residents of the big metropolises the correct way to pro- On the other hand, one of the participants of the rite thought that spirit possession could provide a valuable input to the ritual efficacy of this ceremony.
The equivocation was observed at the moment when one of the participants was possessed by a spirit during a Nixi Pae rite, thus making evident the two notions of sorcery in play, one negative, the other positive.
I transcribe part of the shaman's wife's talk during the opening of the weekly meeting:
I want to tell you all that what happened during the previous rite cannot happen again! This is an original ancestral ritual and it is our duty to modify it as little as possible. We cannot interfere in the culture of this people. We have already seen all the atrocities that the West committed, we must protect the Kaxinawá, that is our mission. That is what a guardian is, safeguarding a millennial culture from all of the West's mixtures, the only result of which is to modify and destroy a knowhow that has remained intact in the forest for millennia.
The psychologist reported that during the previous rite one person had become possessed by a black ancestral entity, a preto-velho, and had to be re- spiritual entity after consuming ayahuasca. Unlike the case explored above, though, via the accounts of people present, the cases of possession that I witnessed were resolved discretely without calling the attention of the other participants.
The frontiers established by the rite organizers to ensure the cure of urban residents in search of equilibrium through ayahuasca effectively neutralize an important aspect of the Kaxinawá shamanism observed in ethnographic studies: the power to "cast sorcery spells" (Kensinger 1997 , Lagrou 2008 ). The perspective adopted seems to ignore the ambivalent and bellicose potential observed in these studies, the so-called "dark side of shamanism."
According to Lagrou (2008) , anthropologists, in line with their interlocutors, have tended to define the shaman (translated as pajé) as prototypically a curer with the capacity to make visible pathogenic objects sucked out of the body of a sorcery victim.
Looking to avoid any equivocation concerning this part of the communication, all the potentially malign power associated with casting spells and causing diseases is removed from the urban Nixi Pae rites. According to the patients who seek equilibrium, "the Indians only mess with good things, not bad things." From the viewpoint of those who seek out a cure by reobtaining equilibrium through the consumption of ayahuasca, feelings like 'revenge,'
'settling scores,' 'possession' and 'bad luck' must be rapidly neutralized or stabilized by the Kaxinawá shaman and his wife since they hinder the curing process. Through the problem with the possession by spiritual entities, we can perceive how the specific ritual character of this shamanism, eliminating its obscure and predatory aspect, is fundamental to the urban proposal of the Nixi Pae rites.
communication throuGh equivocations
The main hypothesis of this article is that the notion of the unconscious, regularly employed by the rite's guides in different communicative contexts, resonates in various aspects with the Kaxinawá experience of synthesis transmitted by Yube. Hence the mythic being Yube and the analytic category unconscious, though pertaining to distinct cultural universes, are the main points of resonance explored in the translation proposed by the young shaman and his wife for transmitting the notion of mutual understanding to those involved in this dialogue mediated by the consumption of ayahuasca. Within this communicative field, however, there still exist certain communicative contexts where points of resonance are absent, including, for example, the case of sorcery, or Norwegian funding, or the "ethnographic anecdote of the monkey" cited in the introduction to this text. In these cases the differences between the universes placed in dialogue in the rite become more accentuated, produce dissonances, with responsibility falling to the shaman to take the necessary measures for the synonyms to be mobilized at the right moment, restoring the feeling of mutual comprehension of the dialogue among participants.
Though involving two ethnographic realities completely distinct from the one presented here in this article, the texts by Losonczy & Mesturini (2011) and Viveiros de Castro (2004) propose an important definition of communication through equivocations. We can highlight some aspects of this communication in which the equivocation is not "[a]n equivocation is not an error, a mistake, or a deception. Instead, it is the very foundation of the relation that it implicates, and that is always a relation with an exteriority." ( , v.06.01: 159 -179, abril, 2016 defence mechanisms, the participants of the urban rites experience processes involving a lack of comprehension and nonsense, which, confronted with disequilibrium, produce cures or restore a lost sense of balance, just like the 'white beach' described by Lagrou's interlocutors (2008) .
The image of the body of the ayahuasca consumer being swallowed by the snake resonates with what the shaman's wife identifies as an important therapeutic mechanism in the Nixi Pae rites: abreaction. Citing passages from her intellectual mentor Carl Jung, the psychologist tells the participants before the rites that attaining this state requires an emotional release through which the affect linked to a traumatic memory is freed, passing from the unconscious to consciousness. In her words, ayahuasca provokes a moment of catharsis in the consumer.
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Consequently, the movement made by Yube in swallowing the body of the drinker and taking him to its world before spitting him out may encounter strong points of resonance with the Jungian therapeutic process, specifically its search for an emotional release from a previously unconscious trauma that comes to consciousness with the consumption of ayahuasca. Even though for the Kaxinawá this experience has nothing to do with the past, the death experience produces a conceptual bridge between two worlds in which images of the snake and the unconscious encounter a metaphorical continuum between cultural frames that enact their metaphors in distinct ways (Losonczy & Mesturini, 2011) .
Observed from the viewpoint of the young shaman, Yube is the great 
